Introduction
Currently, in the academic discipline of philosophy, 'Western' 1 epistemologies are, undoubtedly, dominant. Although marginalised groups are occasionally the object of studies, their knowledge is hardly recognised as a contribution to -or even included in -academic philosophy, nor is this knowledge considered by policy-makers in dealing with global problems. However, in an increasingly globalised world, the realisation dawns that approaching global problems purely from a 'Western' perspective is neither effective nor justified.
A key task of intercultural philosophy is to challenge the dominant Anglo-American and Eurocentric paradigm of philosophy. An intercultural perspective presupposes that, regardless of the asymmetries of power in the world and in the academy, every tradition or school of thought is equally entitled to introduce ideas, concepts and questions to philosophical discourse, and that no force except that of the better argument should be exerted. By incorporating non-'Western' traditions into teaching and research, intercultural philosophy attempts to balance the presentday philosophical canon dominated by texts written by 'white men'. Thus, an intercultural perspective is characterised by a sincere effort to recognise the equality of theoretical contributions from different regions and traditions of the world and integrate them into an open discourse on various theoretical issues. It goes beyond a comparative juxtaposition, where the Other is taken as an exotic extra or a nice supplement to the 'true' theory or considered an object of study outside the main stream of philosophical thought. Therefore, the intercultural approach contributes to an open, plural discourse.
1.The 'West' is first of all one of the four cardinal directions. But beyond that the term 'West' is often used to denote asymmetric power relations between Europe and Anglophone North America on the one hand, and the 'rest' of the world on the other hand. We use the term to mean the following: 'Western' denotes Europe and Anglophone North America, while 'non-Western' refers to all other parts of the world, today also called the 'Global South'. We are quite aware that such a usage is a reduction of the enormous heterogeneity of the 'non-Western' world in respect to culture, religion, history, language and, of course, the history of ideas. At the same time, it is a reduction of the 'West' as well. See, among others, Chandra Mohanty's discussion of the terms 'West' and 'Third World' or 'North' and 'South' (Mohanty 2003:505-507) .
Since the 1990s epistemic (in)justice has been a central issue of post-colonial and feminist studies. But only during the last decade the term has become paradigmatic and new aspects of the issue have been addressed -particularly because of the works of De Sousa Santos (2012 and Fricker (2007) . One of the pioneers of an intercultural approach to philosophy is the German philosopher Heinz Kimmerle (1930 Kimmerle ( -2016 , who in the 1980s began to focus his research on African philosophies. Intercultural philosophy aimed for more epistemic justice in the academy long before the term epistemic or cognitive injustice was coined and became a new paradigm in the social sciences and humanities. Kimmerle, for example, was one of the main proponents of a radical reform of the Eurocentric curricula in academic philosophy, and he called for the inclusion of philosophical traditions from various regions of the world. Similarities in the starting point of research and research questions in philosophy and post-or decolonial studies, and proposed solutions to epistemic injustice in these disciplines, give enough reason to combine the social sciences' theories of epistemic justice with the methods of intercultural philosophy for a reciprocal cultural enrichment between these disciplines. This article shows that theories of 'epistemic justice' could benefit from Heinz Kimmerle's method of dialogue and reflective listening. Similarly, insights derived from post-colonial, decolonial and feminist theory could strengthen an awareness of structural power inequalities in intercultural philosophy. Therefore, we explore how theories of epistemic justice and intercultural philosophy can complement each other. (Garfield & Van Norden 2016) . A study of 20 randomly selected universities in Germanspeaking countries found that the curricula of only a fifth of bachelor's programmes in philosophy proved to provide a firm foundation in the intercultural dimension of philosophy (Schirilla 2011) . A recent study of curricula of departments of philosophy in Africa shows that very few of the continent's departments of philosophy offer courses on African philosophy (Etieyibo & Chimakonam 2018 (De Schipper 2013; Oosterling 1993 Oosterling , 2005 Oosterling & Jong 1990) , to date this latter period has rarely been studied. We will delineate his main motivations and method, and then describe the new perspectives offered by his theory, which, we argue, will enhance intercultural philosophy and dialogue. Finally, we will explore how intercultural philosophy and theories of epistemic justice complement each other, and conclude that even though Kimmerle did not use the term 'epistemic justice', his theory inherently demands epistemological diversity and justice.
Keywords
An intercultural perspective presupposes that every tradition or school of thought is equally entitled to introduce ideas, concepts and questions to the global philosophical discourse, and that all the participants in such discussions are motivated only by a concern for the better argument. This means that we, European female scholars, should be aware of our own contextuality, and how it is reflected in our thinking, even though we cannot (and do not want to) escape our location and rootedness in the 'Western' academy. Being female philosophers also offers an epistemic privilege, by providing the ability to reflect from a marginalised position in the 'Western' academic discourse on this very discourse. For example, it must be questioned whether the given form of academic publication does not restrict or even render impossible the presentation of previously marginalised traditions. The injustice done, when epistemologies are omitted from academic discourse, already starts with the established scientific forms of presentation. We hope that this article promotes openness to different epistemologies and related methods of philosophising.
Epistemic justice and epistemological diversity
The works of De Sousa Santos (2012 and Miranda Fricker (2007 , 2013 , which have contributed to the development of a new paradigm in social sciences, have particularly been influential in the discourse on epistemic justice. Although De Sousa Santos approaches the issue from the point of view of the neglected epistemologies of the South, Fricker's approach originates in political philosophy and feminist theory.
Fricker considers epistemic injustice a distinctive type of injustice, which she theorises as 'consisting, most fundamentally, in a wrong done to someone specifically in their capacity as a knower' (Fricker 2007:1) . She distinguishes two types of epistemic injustice, both discriminatory and driven by a form of prejudice. Testimonial injustice is related to a broader pattern of injustice in which a collective social imagination creates social identities considered to have less credibility, for example, the idea that women are irrational and black people are intellectually inferior (Fricker 2007:23) .
Hermeneutical injustice concerns the notion that, from an epistemological point of view, the powerful have an unfair advantage in structuring collective understanding and creating collective social meanings. This occurs predominantly in professions such as journalism, politics, academics and law. To correct these two forms of epistemic injustice, Fricker suggests a reflexive awareness on the part of the hearer (Fricker 2007:169) . For this, the role of dialogue is vital, as it will enable the virtuous hearer to create a more inclusive hermeneutical micro-climate. This type of dialogue involves a more proactive and socially aware kind of listening, in which one not only listens to what is said, but also to what is not said. If the speaker and hearer share little relevant social experience, this might be very difficult; it might demand more effort from the hearer to find ways to understand the immanent meaning in the message of the speaker. If this is not possible, the virtue of hermeneutical justice may simply lie in the reservation of judgement and keeping an open mind as to credibility (Fricker 2007:171-172 ).
Fricker is aware that hermeneutical marginalisation is mostly caused by unequal power relationships; however, in her book Epistemic Injustice (2007), her prime concern is the individual's virtue of hermeneutical justice, which could mitigate the negative effect of hermeneutical injustice on a speaker (Fricker 2007:175) . In the case of inequalities of social power, the justice referred to is structural, but Fricker suggests corrective measures based on individual virtues. Furthermore, her main concern here is discriminatory injustice and not distributive injustice, which is related to the distribution of epistemic goods such as education or information. She does not consider distributive injustice as distinctly epistemic injustice because distributive justice is about everybody getting a fair share of goods. That it concerns epistemic goods in this case is only incidental (Fricker 2007:1) .
In her critique of Fricker, Nancy Fraser argues that, if epistemic injustice is structural, more than individual virtues are needed to correct epistemic injustice; there is a need for social and institutional change. Fraser suggests both changing institutions that are relevant for shaping epistemologies and also creating counter-discourses and alternative ways of knowledge formation. The institutions she refers to are political institutions, the media and the educational system (Fraser 2008) . In her later work, Fricker too considers addressing distributive injustice to be as relevant as addressing discriminatory injustice to correcting epistemic injustice (Fricker 2013 (Fricker :1317 (Fricker -1332 . She argues that there is not only a need for individual virtues of epistemic justice, but that these virtues need to be practised at an institutional level.
Although De Sousa Santos and Fricker both address injustice related to epistemic practices, they do not refer to one another's works. Fricker places the focus on the knower who is not recognised as such; De Sousa Santos' approach is slightly different. He uses the term cognitive injustice to refer to situations in which whole cultures or traditions of knowledge are marginalised or disregarded, to the point of disappearance. He criticises the unequal distribution of scientific knowledge based on colonisation and neo-colonialism, which granted disproportionate access to knowledge to certain social groups. Moreover, cognitive injustice does not refer only to scientific injustice, but also to the recognition of alternative forms of knowledge and to engagement with these forms of knowledge on an equal basis. Cognitive justice can be achieved by making plural epistemologies of scientific practices visible and promoting interdependence between scientific and nonscientific forms of knowledge (De Sousa Santos 2012:57).
De Sousa Santos (2012) makes a plea for epistemological diversity, and argues that:
… the theories produced in the Global North are best equipped to account for the social, political and cultural realities of the Global North and that in order adequately to account for the realities of the global South other theories must be developed and anchored in other epistemologies. (p. 45)
De Sousa Santos' assertion implies that intercultural dialogues comprise other kinds of knowledge: 'as conversations and partners in conversation change, the character of both changes as well, which may lead to infinite discursive and nondiscursive exchanges' (De Sousa Santos 2014:15).
Moreover, De Sousa Santos states that global social justice is not possible without global cognitive justice, a dimension rarely acknowledged in the discourse on global justice today (see Graness 2015) . De Sousa Santos (2014) strongly criticises the failure to recognise that, in this world, people have different ways of knowing and of giving meaning to their existence.
Predecessors who advocated such an approach include Michel Foucault (1966 ), Gayatri Chakravorty Spivak (1988 and Chandra Talpade Mohanty (1984) . Foucault has shown that there have been radical breaks within the dominant 'Western' episteme (Foucault 1966) . For him, episteme refers to that which 'knowledge' and 'science' (savoir) entail in a certain time frame, and to the manner in which things are seen in their amalgamation (Leezenberg & De Vries 2001 Wiredu (1990 Wiredu ( , 1996 , who claims that Descartes' concept of cogito ergo sum cannot be translated into his mother tongue Twi, and Odera Oruka's Sage Philosophy (Odera Oruka 1990:203-204) . Odera Oruka has demonstrated in his Sage Philosophy project that oral traditions can be philosophical and rational (Odera Oruka 1990) . A similar example, not mentioned by De Sousa Santos, is Sophie Oluwole's comparative study of Socrates and Orunmila, which shows the philosophical relevance of oral knowledge traditions (Oluwole 2014) . Oluwole argues that the translation of orally transmitted texts of Orunmila, according to the worldview and in the language of the coloniser, resulted in the transformation of the philosopher Orunmila into a mythical figure and the denial of the philosophical argumentation in his orally transmitted works. The South African philosopher Mogobe B. Ramose distinguishes between philosophy as practised in academia and 'philosophy as rational and critical engagement with the prevailing reality', and considers both approaches to philosophy equally valid (Ramose 2015:551-558) . Moreover, Ramose underlines that the denial of African epistemologies is not merely a 'Western' academic practice, but that the 'Western' epistemological paradigm underlies the current educational system in Africa, too. Philosophy taught at African universities was (and still is in many universities) decontextualised and therefore not relevant to the 'experience of being-an-African in Africa' (Ramose 2005:28) . Ramose also refers in his argument to feminist epistemologies, which previously demonstrated that so-called objectivity is in reality a universalisation of the subjective experience of men. Hence, the struggle in Africa should aim to both demasculinise and deracialise intellectual discourse (Ramose 2005:10) . This struggle continues today, as evidenced by the 'Rhodes Must Fall' movement, which started in 2015 in Cape Town, and attempts to address the unequal vision of the world that is manifested within universities (Chaudhuri 2016 ).
Heinz Kimmerle's intercultural philosophy and the 'in-between'
The German philosopher Heinz Kimmerle (1930 Kimmerle ( -2016 Kimmerle was a strong critic of the Eurocentric discourse in academic philosophy. As early as 1978, Kimmerle stated that the method of philosophy and its production of values and norms are determined by a community of researchers, subject to geographical and temporal limitations (Kimmerle 1978:92) . For him, the relation between cultures 2 , which has been determined from a Eurocentric perspective since the Enlightenment, has to be readjusted. He considers this 'one of the main problems of our time on which the possibility of a humane and dignified life partly depends', and states that 'in today's world philosophy will be intercultural or it will be nothing else than an academic activity without social relevance' (Kimmerle 1994:131 ).
Kimmerle's intercultural approach to philosophy draws from Gadamers' and Schleiermacher's hermeneutics; the dialectics of Hegel, Marx and Ernst Bloch; and the theory of différance developed by Derrida and Luce Irigaray (Oosterling 2005; Oosterling & Schepen 2016) . In contrast to intracultural dialogues (i.e. dialogues within one's own philosophical tradition), in which Gadamer sees a fusion of horizons, in intercultural dialogues such a fusion is neither possible nor desirable. Here, philosophical traditions other than one's own will always remain 'different'. But even philosophies from one's own tradition can never be completely known.
The work of philosophers of difference, especially that of Derrida and Irigaray, forms an important stepping stone for Kimmerle's acknowledgement of 'the otherness of the other' in his intercultural philosophy (Kimmerle 2000:48-49 ). For Kimmerle, there is an affinity between the philosophy of (sexual) différance and intercultural philosophy, for example, with regard to Irigaray's philosophy of difference, where mutual respect between the sexes is central, even though the sexes remain insurmountably different. Kimmerle considers postmodern and feminist thinkers' concept of différance to be a foundational concept for intercultural philosophy (Kimmerle 2011:137-151) .
During his first phase of studying African philosophy, Kimmerle mainly focussed on listening to, learning from and understanding the philosophies of that continent. The year 2006 marks a turning point; it is a moment of 'return to one's own', as he calls it (Rückkehr ins Eigene is the title of his book in German). In the book Rückkehr ins Eigene, he started to reflect on the way his own thinking changed after he studied the philosophies of another continent. These studies inspired him to read European philosophical works from an intercultural perspective and to rethink certain aspects in the work of Hegel, Kant (Kimmerle 2010 ) and Derrida (Kimmerle 2005b) . Thus, Kimmerle, a Hegel specialist and editor of volumes 5 through 9 of the historical-critical edition of Hegel's Collected Works, became a critic of Hegel's denial of African history and philosophy (Hegel 2001:110-111, 117) . Moreover, Kimmerle addresses the need 'for a dynamic reservoir of possibilities of thinking that we can refer to for the solution of future problems not yet known to us' (Kimmerle 2006a:51) . Parallels can be drawn between this 'dynamic reservoir of possibilities of thinking' and the present-day quest for 'epistemological diversity'. Kimmerle concluded that the concept of philosophy in itself has to change to become more intercultural.
The method Kimmerle suggests for intercultural philosophy is dialogue between equal partners. He argues that 'intercultural philosophical dialogues presuppose that the philosophies of all cultures are equivalent in rank and different in style as well as in content' (Kimmerle 2011:137-162) . In addition to dialogues where 'Western' and non-'Western' traditions of philosophy are considered to have equal weight, Kimmerle also suggests specific dialogues to counter Eurocentric discourse, such as South-South-dialogues or dialogues between Chinese and African philosophies (Kimmerle & Van Rappard 2011) . However, the geographic reference remains problematic, as Europe is still the obvious centre from which the location of the dialogue partners is determined (Schepen & Van Rappard 2019) .
In 2006, Kimmerle published an article in The Journal of Transdisciplinary Research on the importance of animism, particularly for an ecological ethics, that demonstrates the inclusion of different epistemic paradigms in philosophical discourse (Kimmerle 2006b ). In that article, Kimmerle, referring particularly to the works of Appiah (1992) and Oluwole (1991) , shows that the quest to determine the existence and nature of a reality not perceivable by the human senses (like spirits) is omnipresent in African philosophies. Oluwole argues that 'Western' epistemological conceptions do not accept an explanation as reliable if it is not underpinned by sense data. However, she points out, in advanced sciences, such as quantum mechanics, the criteria by which knowledge is judged to be reliable have changed. Oluwole concludes that, in light of modern European science, belief in phenomena that cannot be perceived by the senses might more likely reflect truth than an epistemology based on materialism or empiricism. Kimmerle argues in his article that the belief in spirits has not completely disappeared in the 'West', but that it still plays an important role in the subconscious. However, it seems that 'for Western people the organ has become stunted by which the reality of spirits can be perceived' (Kimmerle 2006b:250) . Referring to such concepts as Derrida's 'spectrology' (1993) , Kimmerle demonstrates that in 'Western' philosophy spirits play an important role.
As he states, his motivation for writing this article was a conversation with Derrida in 1994 in Amsterdam. When he confronted Derrida with the idea that Derrida's spectrology excludes those spirits present in nature, Derrida admitted that his theory needed to account for those spirits, and he challenged Kimmerle to extend spectrology to include them (Kimmerle 2006b:257) . Kimmerle tries to prove that a certain type of rationality in mainstream philosophy pushed the intrinsic value of nature to the background. By relating what he learned from African philosophers (Workineh Kelbessa and Wangari Maathai, among others) to his own tradition of philosophy, Kimmerle extrapolates Derrida's formulation of 'absently present' spirits (Derrida located such 'absently present' spirits in philosophy, art and literature by referring to Marx's Communist Manifesto and the spectre of communism or Shakespeare's Hamlet; their presence can be felt only in their absence) to spirits dwelling in nature (Kimmerle 2006b:256-257) , and he concludes that the belief that all natural phenomena can be a dwelling place of spirits can be an important resource for environmental protection.
Conclusion
The potential of relating epistemic justice and intercultural philosophy Discussions about epistemic justice share with discussions about intercultural approaches to philosophy the need to give the epistemological and philosophical contributions of all the world's cultures and traditions equal attention. Considering works discussing epistemic justice and works concerning intercultural approaches to philosophy alongside one another could enrich the understanding of both discussions and contribute to their common goal of promoting the recognition that the contributions of all cultures and traditions should be given equal weight in all intellectual discourse. We argue that relating works from two different approaches, such as decolonial or post-colonial theory and intercultural philosophy, could not only elucidate and enrich the content of both, but also reveal the limitations of those discussions.
For example, a critical re-reading of Kimmerle's approach to African and intercultural philosophy (as set forth, e.g., in Kimmerle 2006a Kimmerle , 2007 In her later work, Fricker addresses structural power inequalities that cannot be resolved merely through the individual virtue of a careful listener (Fricker 2013 ). Kimmerle's dialogic method does not account for institutional and historical power relationships, so Fricker's work on epistemic justice could enrich Kimmerle's intercultural approach to philosophy by contributing an enhanced understanding of the pre-existing structural power inequalities, which provide the material and framework of any dialogue, and by pointing out the need for ongoing awareness of them. Part of such an awareness involves critiquing the role of educational institutions in knowledge production and questioning which narratives will be reproduced. In his work, Kimmerle addresses the nature of a just dialogue, which, he holds, has to start with both parties carefully listening to each other. In describing what an effective dialogue entails, Kimmerle's intercultural approach to philosophy offers a critical hermeneutical method of understanding and hearing, which allows for the difference and plurality of the 'other', a method that may be applied when addressing the structural epistemic injustice Fricker's theory describes.
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shows that doing so not only offers possibilities for exploring the intersection of systems of exclusion, but also guides us to possible alliances (Schepen 2018 
